Research on the Ukrainian minority in Poland was conducted from a feminocentric perspective to break the masculinised perception of this minority.
Introduction
The paper presents the findings from the research on traditions of the Ukrainian minority in Poland which I conducted in the years 2014-2018. I adopted a feminocentric perspective, since the previous studies into this minority did not look at the role of women in the transfer of culture, and thereby in the preserving and inventing of tradition. The main research assumption stipulated a leading role of women in accomplishing cultural transfer within the minority. (In my analysis "cultural transfer" refers to the process of re-defining of the objects, values and ideas as they are passed down within the minority, especially between 84 generations. The term was chosen because of the analytical focus on new contexts and new meanings of the studied minority's cultural legacy (Malinowska 2014:24-25; Rossini and Toogweiler 2014) ). It was based both on preliminary observations and general theory, and suggested that women played a significant role in those processes (Moore 1995) . Tradition was defined dynamically, as heritage that is constantly being invented and modelled in line with present-day requirements, which is exactly the reason why it can survive and have a bearing on current activities (Hobsbawm 2012:11; Langlois 2015) .
The second assumption was to abandon the previously adopted framework whereby the Ukrainian minority was investigated from the perspective of assimilation, which led to a reduction of the original culture and impoverishment of tradition, allowing little room for recognising the actual transformations as innovations. Instead, the three generations of Ukrainians living in Poland post 1947 represent a transition from the original, traditional peasant culture, which characterised the period before and directly after the resettlement, to contemporary culturemass, globalised, democratised, socially liberal, with its modern technologies and market economy. This paper presents the conclusions flowing from different research assumptions adopted for investigating these changes.
The Ukrainian minority has lived in Poland "for ages", but in 1947 it was ruthlessly and on a mass scale resettled to the Northern and Western Territories (so-called Recovered Territories) as part of a campaign known as Operation Vistula. Currently, historians claim this was an act of collective responsibility, inflicted by the communist authorities as a punishment for the military actions of Ukrainian guerrilla organisations Ukrainian Insurgent Army (UPA) and Organisation of Ukrainian Nationalists (OUN) (Konieczny 2007; Motyka 2003) . The resettlement affected traditional farming communities, strongly rooted in the localities they had been settled in for generations, who were then forbidden to change their residence or return to their homes. The resettlement strategy also stipulated cultural uprooting and radical eradication of any manifestations of Ukrainian culture, both being dubbed "nationalism" and "anti-Polonism" by the communist propaganda. Although this ban was lifted somewhat with the onset of the political thaw of 1956, during the whole period of the Polish People's Republic the Ukrainian minority suffered invigilation and discrimination at the hands of the authorities, and often encountered distrust on the part of Poles barraged by anti-Ukrainian propaganda. Therefore, the year 1947 came to denote a symbolic beginning of a new identification arising from the suffered cultural trauma of resettlement (Alexander 2004:1-30) .
It was not until the beginning of the political transformation in 1989 and the pluralisation of social and political life that the Ukrainian minority was able to freely embrace their traditions, 85 also in the public sphere. Nevertheless, the four decades since then have seen unprecedented social, economic and other changes that have affected both lifestyles and values. According to the 2011 National Census, there were about 51 thousand people identifying as Ukrainians living in Poland, including 34 thousand members of the ethnic minority (Gudaszewski 2015:64) .
In discussing the findings and in their interpretation, I focus on selected major private areas of transfer of the Ukrainian tradition that are dominated and managed by women. These findings highlight three spheres of tradition that currently play a key role in upholding the national traditions in families: cooking, doing household chores related to religious holidays and transfer of family keepsakes brought from before the resettlement. The intimate nature of these traditions protected them from being abandoned in the period of dire political and social repressive measures inflicted on the Ukrainians in the years 1947-1956 and later, and from a culture gap. The description of the findings in these three areas is preceded by a summary describing the transformation of the family roles of women and men in the minority analysed. This is supplemented by a discussion of the dissimilarities in the conditions determining the private and public activity of Ukrainian women. After that, I analyse the research findings leading to the aforementioned conclusions on the feminisation of tradition.
Methodology
The empirical data used in the study varied depending on the applied triangulation of research methods (Babbie 2016 ).
The first stage of the research comprised the desk research. The findings from the previous studies on the so-called preservation of Ukrainian culture in Poland, conducted from the perspective of loss and erosion, were compared against the adopted feminocentric perspective, which made it possible to conceptualise the contemporary tradition of the Ukrainian minority as a result of innovative changes initiated and managed by women.
The second stage involved quantitative research, conducted in 2015 in a multicultural local community in the town of Giżycko, on a sample of 219 respondents, of whom 45 identified themselves primarily as Ukrainians (20 women and 25 men). The sample was representative of the social structure of the local community. These surveys inter alia made it possible to reconstruct the image of Ukrainian families nowadays and a generation back.
In parallel, the third stage of the study involved qualitative research (2014-2016), carried out in 12 locations (villages, towns and agglomerations) where the Ukrainian minority is still present. Altogether, 60 semi-structured individual in-depth interviews were held. The respondents were solely women from the resettled families who identified themselves as 86 Ukrainians and participated in organised forms of the minority's life. Furthermore, only female researchers were on the team conducting the interviews. Since the pool of respondents included only three Ukrainian women who were members of the Orthodox church, the conclusions only pertain to the Greek Catholic women. The respondents represented three generations, with the oldest interviewee being 94 years of age at the moment of the interview, and the youngest 19.
The generation was defined as a group of individuals embracing shared attitudes which were determined by the historical events that they had experienced together, and who shared a similar body of knowledge (Mannheim 1952:276-322; Ossowska 1963) . (For a table presenting detailed socio-historic operationalisation of the distinguished women's generations, see
Herman 2019:32). The interviewees were selected using the snowball sampling method, which proved to be the most adequate, as it allowed using the nationwide network of women activists.
The field work also included talks with men, but these were conducted in a more informal manner; also, on several occasions, the circumstances were such that the interview with a woman had to be conducted in the presence of her husband.
Finally, 10 group interviews were carried out spontaneously to supplement the study.
These interviews brought together varied groups of three or more respondents, including relatives, parish choristers, teachers and others (men took part in four such groups). Although these interviews were not typical FGIs (focus group interviews), they maintained their strengths, giving the interviewees a greater sense of security and mutual inspiration. At the same time, on several occasions it was observed that the topic of the conversation was dominated by men and that the participating women would spontaneously give way to men, which only strengthened my conviction that giving women a say at the IDIs' (individual indepth interviews) stage was the right decision to take.
The data gathered in the course of IDIs and FGIs were processed using qualitative and quantitative analysis, computer assisted by NVivo 11 software.
The research was completed by a number of participant and non-participant observations, made practically during all of the research trips in public and private spheres.
Women and Managing Tradition in Private and Public Spheres
When analysing the changes in the scope of responsibilities ascribed to family roles in Ukrainian families, I used the following indicators: earning money, cooking, cleaning the house, childcare, preserving traditions (in general terms), religious rituals and doing household chores in preparation for holidays. 87 The findings have demonstrated that, over the last generation, the most radical changes could be observed in the role of mother. Women alone have seldom been responsible for providing financial support to the family, even though their co-responsibility in this regard is increasing. Gainful employment will not necessarily relieve women of their daily chores, due to the widespread belief that they juggle the two roles better than men. That the models more strongly relying on partnership are slowly gaining currency can be seen in such aspects as cooking, cleaning or childcare, because nowadays men are somewhat more willing to lend a hand. However, no subversion can be observed in those areas.
What has changed is that women more frequently than before are solely in charge of such culturally significant areas of family life as participation in religious practices or broadly understood upholding of tradition. In nearly one-third of the families, women are indicated as those who are solely responsible for keeping alive national and religious traditions, and in about half of the families both spouses are believed to be responsible for this; in the past, this responsibility was divided among adult family members, including grandparents. Religious practices and care for festive traditions are key areas for maintaining Ukrainian identity, and in the last approximately 40 years there has been a tendency to burden women with cultural responsibility for these tasks. The latter can be viewed as a momentous change especially when we realise that Ukrainian families remained patriarchal for as long as two to three decades after the resettlement. In the similar period to the one that saw a departure from the patriarchal family model, the process of family atomisation took place, which marginalised the roles of grandparents. Eliminating them from the transfer of tradition placed a heavier burden on mothers in their roles associated with cultural reproduction.
Doing the work to prepare Ukrainian or Greek Catholic holidays involves some practical difficulties arising from the very nature of the Julian liturgical calendar espoused by the Greek Catholic and Orthodox churches, while the Polish state calendar has institutionalised the Gregorian calendar. The difference between these two calendars is about two weeks. Doing the work in preparation for holidays at a different date than the dominant one often means that career work has to be efficiently combined with household work. For many families, this also means making greater financial expenditure because due to partial assimilation and a religious mix in many families, this is the second holiday to be celebrated. However, the customary double celebration of holidays does not lead to their status being levelled: the female respondents distinguished between "Polish" (Roman Catholic) and "Ukrainian" (Greek Catholic) holidays, "these" and "those", and "low" and "high" holidays. As regards feasting and celebrating, women are aware of the cultural significance of their work and accept the need 88 to make sacrifices to secure cultural continuity, although they do emphasise the financial and physical effort involved.
In one-third of the families, women prepare the holidays single-handedly, in one-third they will be assisted by their husbands, and the remaining families spend the holidays at their parents', where it will usually be the woman (grandmother) who is in charge of the preparations.
The latter practice, intended to control the younger generations, aims to make them accustomed to taking the effort to celebrate at another, more demanding date. In this way, an obligation to continue this effort when they start their own families is instilled to the next generation, according to the principle of generalised intergenerational transmission (Lévi-Strauss 1969) .
Other than that, given wide differences between private family cooking patterns and habits, the "Ukrainian tradition" of any two families may prove to be as different as chalk and cheese.
Therefore, young married couples will often make alternating visits to their parents' homes in the annual holiday cycle, to familiarise themselves with various aspects of cultural distinctiveness and rich traditions. Ultimately, it is the womanthe young wifewho will create a blueprint for celebrations in her own nuclear family, which will be an effect of negotiating the heritage of both spouses' families of origin, and which will be recognised by their children as "Ukrainian tradition".
The kitchen is also the women's daily realm. Cooking is the only cultural activity rooted in tradition that in most families is done on a daily basis. Food is a significant identity factor and reinforces a sense of national belonging (Ichijo and Ranta 2016) . Pierogi (dumplings) are the star dish in the Ukrainian cuisineof 32 female respondents of varying ages, 23 stated that they make and eat pierogi on a daily basis. Altogether, a total of 11 different filling versions for everyday meals and 12 versions for festive cooking were collected during the interviews.
This multitude of filling varieties is not an effect of trying "novel" products, but an effect of the mixing of individuals within the minority, a process that has been in place for four generations now. Owing to this diversity, it is not any special flavour of pierogi that has come to epitomise the Ukrainian cuisine, but the dish itself and the way it is prepared (dough with filling, sealed and poached). The same can be said about Ukrainian borschtbeetroot soupwhich was most frequently quoted as the traditional Ukrainian dish immediately after pierogi. It is made on the basis of beet and some other vegetables. The dynamics and the number of borscht recipes and its contemporary variations are as high as in the case of pierogi, because you can just add any vegetables that you've got "handy", and the proportions are simply "guesstimated". Of 32 interviewees, 11 declared that they prepare and eat such borscht daily. Therefore, borscht, just 89 as pierogi, is a stable symbol of cultural continuity even though it can have different ingredients and may be cooked in a variety of ways.
Another sphere that is closely linked to the cultural heritage and tradition of families is the intergenerational transfer of family keepsakes "saved" from the resettlement. Those who were resettled, for pragmatic reasons and due to the existing limitations, would first and foremost bring with them farm and household tools and utensils, and if these had broken down or lost functionality, would throw them away. It was only the next generation of their children and/or grandchildren who "discovered" their symbolic value (cf. Hobsbawm 2012:4).
These artefacts are passed on, and due to their high status they remain a symbolic property of the whole family. Most interviewees were quite knowledgeable as to who in the family currently had a given object in possession. Research found that the contemporary patterns of inheriting keepsakes are primarily matrilineal, mostly due to the kind of artefacts that have lasted until today and to their ascription to a specific gender. Keepsakes are usually handed down to a younger woman as a token of appreciation for her contribution to maintaining cultural continuity, as a reward from an elder woman, which denotes a postfigurative direction of transfer. Receiving a given object is an act of prestige. When asked about objects that have survived in their families, the respondents would most frequently list elements of female festive dresses, photographs, icons, ritual textiles and dowry chests. The vast majority of them were held by women. Among objects inherited by men, a watch, a tie and few preserved tools, such as for example carpenter tools, were named. Additionally, in several families, prayer books, not ascribed to any gender, have been preserved.
The dominance of women in the sphere of family traditions and their responsibility for their continuation coincides with a similar tendency in the public sphere. The increasing acculturation deficiency of present-day families (that is basically of mothers) means that there is a need to develop institutions serving the minority in the public sphere. Research suggests that women outnumber men in all types of organised public cultural activity. Unfortunately, women are under-appreciated in their social work and the prestige of their work is inadequate to their effort and the effects of these activities. This is due to the broader conditions of the functioning of social organisations, such as lack of financial resources and bureaucratic difficulties, as well as high responsibility and inability to satisfy everyone. However, local cultural life is initiated and organised by women, mostly in the form of unpaid community service. The apparent paradox of the simultaneous presence and absence of women stems from the conditions of the traditional culture. They still restrict Ukrainian women's access to the board of the main minority organisation, Association of Ukrainians in Poland, and, by 90 extension, women remain invisible in the still patriarchal society, both the Polish one and the minority itself.
Invented tradition is living tradition, ergo responsively dynamic, the constructed nature of which affects the community in a way that is potentially the most effective at a given moment (Hobsbawm 2012 ). Such a model of managing tradition is present in the public and private spheres alike. What makes these spheres and their activities different is control. There is less control in matriarchalised families in which women themselves manage the transfer of tradition, and greater control in organised activity, where the function of social control is discharged by the Ukrainian community and by institutional (e.g. school or local authorities) and conservative or patriarchal factors (e.g. local parish priest).
In the research conducted, the emphasis on access to women's knowledge and experiences was approved by some of the interviewees (but not all), who agreed that the adopted feminocentric perspective is valid and needed, since their daily contribution to upholding the national culture remains invisible in both private and public spheres. In the interviews, women talked not only about their achievements, but also about opportunities for cooperation, using the categories of gender. Simultaneously, these interviews were full of remarks on the presence of women who could always "be counted on", and on the typically marginal presence of men, especially in local communities.
The Order of Feminisation. Conclusion
So far, studies on the Ukrainian minority in Poland have been conducted from a gender-blind perspective, which resulted in masculinisation, both at the analytical stage, in the process of the so-called objectivisation of findings, and in the language used for the description of this minority. The issues analysed mostly focused on gender "objectivised" national identification and social embedding processes, especially in the context of assimilation (e.g. Babiński 1999; Domagała 2012; Drozd 2013; Łukowski 2002; Sakson 2006) . By contrast, historians devoted a lot of attention to issues of political repression inflicted on the Ukrainian minority and on international dialogue held by politicians in the form of mutually responsive historical policies (e.g. Konieczny 2007; Pisuliński 2003) . Unreflective masculinisation of the minority in its scientific renderings is further reinforced by the fact that, to date, its official representation (e.g. in teams representing the minorities operating at the Ministry of Interior or Parliament) has always been headed by men who "represented" the point of view of the minority. To take an example, no contribution of women has been preserved in the cultural memory of the researched minority, nor has the nature of their trauma during the deportation 91 and in the initial years following the resettlement. This was despite the fact that the percentage of resettled women was higher than that of men, and, on top of that, women were exposed to specific types of violence, sexual and economic (Buczyło 2006; Herman 2019:57; cf. Pető 2003) .
What is more, so far research on minorities has tended to look at the "state of preservation" of the minority's culture, reducing the dynamic of cultural change only to such aspects as assimilation or hybridisation (Babiński 1999; Domagała, 2012) and with a resultant loss in relation to the imagined initial model. Clearly, the deterritorialisation of culture has accelerated the process of inventing new cultural practices and hybrid representations of individual and group identifications (Papastergiadis 2000:100-121; cf. Ozkaleli 2018) . Identity (also national) of individuals has become the object of their self-reflection and a task to be formulated independently (Eisenstadt and Giesen 1995:77-82) . In modernisation processes, most traditional activities, rituals, beliefs and tools have become obsolete. In contemporary times, minority representatives, similarly to all other Western societies, are primarily subject to the external influences of technology, bureaucratic organisation of the state, political decisions and other forces, none of which either depends on or strengthens tradition in its accepted meaning. However, it is not assimilation that is the root of the problem but rather changes in the structure of social life and the identity of individuals in the contemporary world. In effect, the tradition of the Ukrainian minority is sustained and reconstructed in a state of continuous tension between the threat of erosion and the modernisation needs of the folk core of the traditional heritage, which is nowadays insufficient for identity needs. For this reason, it requires an approach akin to the category of innovation (Merton 1938 ) that strives to achieve institutionalised cultural objectives while using novel means to do so. In this particular example, the means in question is the efficacy of women.
In traditional rural societies, from where 95% of the resettled originated (Hałagida, in Polak 2001:16) , the identity of individuals was homogenous, stable and inherited by way of automatic cultural and biological succession of the basic reference group living in the surrounding space (Ossowski 1966:69-70) . Customs regulated all aspects of life, with festive and everyday values being intertwined in the farming and liturgical cycle (Solarz 2011:17-19) .
Women were associated with home and did not hold any public functions. Their daily work, that is keeping the house clean and catering to the family's basic needs, was to a greater degree than men's work based on daily routines. Women were assisted by children and older girls, which strengthened the popular conviction that these tasks were "easier". Men's work was better "visible" because it included more activities aimed to produce more spectacular and 92 lasting results. Men were more difficult to replace in their work as many of their tasks required physical strength. This was one reason why men did not do women's work, even though women themselves would lend a hand in farm and field work if such need arose. In traditional peasant Ukrainian culture, as late as in the nineteenth century family members did not own individual property, and the man of the house acted as the administrator of the property, though not its sole owner (Hrynycz 2005:165-67) . It was also the man who took decisions concerning the home, household and family. As late as in the 1960s and 1970s, in many families the father would decide if the daughters could go to a high school outside their place of residence or if they could train for a profession or occupation of their dreams.
The rule of men over the family began to wane with the onset of social and technological changes that began in the 1950s. The mechanisation of agriculturewith most Ukrainian families being resettled to rural areasput an end to the traditional marriage of the farming and liturgical calendar and erased the existing cultural meaning of farm work, leaving only the pragmatic one. Similarly, the representative function of men in the public sphere was no longer valid. In parallel, technology revolutionised women's household work, but due to the low symbolic role of this activity, women's work did not undergo such cultural devaluation as the traditional work of men. From such a perspective, we can even talk about a cultural masculinity crisis in the analysed minority. This is because, firstly, these changes ultimately strengthened the cultural role of women, which was a direct effect of the role of men being seriously weakened. At the same time, this sui generis advancement of women involved a much greater burden of responsibility for cultural reproduction because the sphere of tradition that had earlier been in the hands of men began to rapidly disappear. Currently, the remains of traditional female activities make up a common canon of the Ukrainian tradition for both sexes, which has emotional foundations in the legacy of the past and at the same time is oriented to the future, owing to their bonding function and significance for the sense of identity (cf. Hobsbawm 2012:10-11). Women are engaged in cultural reproduction and preservation of tradition both as part of their family roles and as part of their social and professional activity. The research findings pointing to the prevalence of women in the matrilineal transfer of patterns and material mementos are consistent with the conclusions from the research on the heritage of material culture among children. Girls show greater interest in the issues of traditions and seem to be more susceptible to the transfer of such heritage, attach positive values to it and are open to its modern interpretations and at the level of primary socialisation. Girls also tend to focus more on the transfer flowing from women in the family rather than from men (Misiejuk 2013:250-253, 282) . 93 Secondly, dynamic cultural changes rendered the simple intergenerational reproduction of culture insufficient. According to social theory, it is women who bear primary responsibility for, and the burden of, biological and, to some extent, cultural and national reproduction, thus ensuring their continuity (Erel 2018; Yuval-Davis 1997) . In the past, women alone were on rare occasions producers of culture: this was the responsibility of men, who were also spurred for action when it was necessary to avert the threat of loss of continuity and in the face of extraordinary events such as wars or natural calamities (Bourdieu 2001:42-7) .
Nowadays, the transfer of tradition requires decisive intervention in its content or form, for it to stand out among the many activities on offer that the recipients can choose from, accustomed on a daily basis to the mass culture in its Polish version. Tradition continues because it is not only intermediated but also actively transformed within the boundaries of the incumbent patterns. What is a necessary prerequisite to ensure the continuity of culture is for these patterns to be handed down. Even so, every single generation transforms their patterns to suit their needs, based on negotiations within families and with the social environment. Changes that are disadvantageous to cultural continuity require women, who are nowadays the dominant repositories of tradition, to take a dynamic approach to the cultural elements being transferred in order to be able to successfully navigate various difficulties. For instance, women feel pressured to manage tradition in such a way as to make it attractive for the generations to come, while being anchored in the past. For this reason, the most active and most successful female leaders are also brilliant re-constructors and inventors who enter into negotiations with their broad social environment to ensure that the tradition of the Ukrainian minority in Poland is constantly being readjusted.
